A DICHOTOMY seems to exist between the ecclesiology of the Enlightenment, based on rational, natural law, which perceived the Church or any institution as a juridical societas having rights and obligations, and the ecclesiology of Sailer and the Tübingen School, which under the influence of the Sturm und Drang as well as romantic idealism concentrated on the religious and ethical aspects of the Church. In this latter view, the Church became a dynamic mediatrix of a living spirituality. Generally, this genesis of German romantic idealism and its implications for Catholic theology have been interpreted as a revolt against a weak and imitative Aufklärung, supposedly merely a reflection of the FrancoBritish Enlightenment experience.
ical questions should reflect a specific Weltanschauung, which here would include not only this emerging romantic-idealism but also the potent historicism that served to connect the Aufklärung to later German intellectual movements.
Generally, scholars of the Enlightenment have focused on the FrancoBritish experience in order to derive categories in terminology for an analysis of the eighteenth century. Aspiring to achieve unity of interpretation, however, has ignored the fact that the Enlightenment was simultaneously a cosmopolitan as well as a national movement. The German Enlightenment or Aufklärung was not a weak imitation of the Western experience. This Aufklärung was preoccupied with religious questionsa fact not surprising in territories in which the middle class was a university, governmental, and religious elite, perennially obsessed with confessional controversies. One phase of the Aufklärung certainly reflected the Western experience. Leibniz and Wolff, the two leading proponents of a dominant trend of the German Enlightenment, sought cosmic harmony and hoped to further a settlement between reason and revelation as well as between natural and positive law.
In a letter while reminiscing on his ^outh, Sailer surprisingly expressed a similar perception of the eighteenth-century theological situation:
The spirit of the age (Zeitgeist) in the mid-1780's can be characterized in the following terms. Rationalism swept through Germany, more especially the illusion that man's rational faculty could establish and secure a single, true, and salvationguaranteeing religion. This rationalism expressed itself in pamphlets, in systems, in conversations, in secret societies, and in many other institutions. It was not satisfied-indeed it did not even bother-to deny the distinctive doctrines of the Catholic Church; its basis was merely the simple assertion: nothing in positive Christianity is acceptable except its "reasonable morality," the doctrine that God is the father of all things, and the proposition that man's soul is immortal; what goes beyond these three assertions is either poetry or superstition or pure nonsense. century conundrum resulting from the inability of historians to resolve the barrier between the general and particular. During this era, history had become either a science of corroboration or what seemed to be a purposeless obsession with trivia. Uninterested in causal relationships, its practitioners sought a knowledge of the phenomena which existed either in the physical cosmos or in a specific material substance. The initial task of discovering the rationale for "those things which are or occur" devolved upon deductive philosophy, which had borrowed a mathematical model for its mode of reasoning. 5 Gradually the historical rationalism of the Aufklärung destroyed the legendary composition of the past. But scholars ceased being satisfied with the negative critique; they increasingly sought a knowledge of the interconnection of events, based on a critical evaluation of the sources. The historian, the Aufklärers maintained, must seek genetic connections with the past to understand the complete man and not just speculate on the individual as a rational being.
August Ludwig von Schlözer expressed this awareness while taking a potshot at Voltaire: "the critic unearths the single fact from annals and memorials (the Voltaires create these themselves or at least color them). The task of the historian is to put them together (zusammenstellen) to form a unity (Einheit)."
6 Pragmatic history as perceived by the Aufklärers required a shift from fixed categories to comprehending in terms of connections. This mutation characterized the intellectual milieu of the last half of the eighteenth century.
7 History appeared filled with the examples of the impotence of reason. Hence some Aufklärers concluded that it was vain folly to rely upon abstract concepts for man's salvation. Instead, according to Schmauss, the program of the future must be grounded on a recognition of man's total nature as it has historically developed. 8 The concept of causation on every level attracted the Aufklärers. In 1767 Johann Christoph Gatterer expressed this dominant theme: "The chief concern of the historian is to search for the occasions and causes of an important event and to develop as well as possible the whole system of causes· and effects, of means and intentions, no matter how confused they may seem at first." 9 Pure logic or mathematics would not suffice.
Wegelin asserted that apprehending the people's character meant that the cultural life of the people as expressed in language, opinions, and ideas had to be perceived. 10 A historian was advised to understand a society's Volkscharakter before attempting to delineate the causes of historical phenomena.
To the Aufklärer, historians were to analyze complexities without denying the role of abstract form; the Aufklärers searched for the unique conjunction of spiritual, moral, and structural elements that animated a specific historical phenomenon.
11 Like Rousseau, Herder, and Tocqueville, the Aufklärers maintained that societies have been given their structure through the feelings, beliefs, ideas, and the habits of heart and mind of the individuals who composed them. Such shared communal feelings as those embodied in custom, language, and law molded the character or spirit of the epoch. 12 Advancing from their analyses of society, Protestant neologists, for example, insisted that even the Church was an institution in flux, changing and never the same.
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The history of religion was interpreted by Semler in Leibnizian terms of process. Religious cognition occurs on an infinite number of levels. As time passes, there develops a continual expansion of man's religious consciousness as part of God's plan. "It is and remains God's wisest and most holy decree (Ordnung) that He rules and develops the human moral world as well as the physical world; hence new conceptions, new combinations of reasons and proofs, must appear incessantly among Christians; it is the nature of moral religion." The moral world, then, is analogous to the physical as it changes and varies. 14 God's revelation was now perceived as expansive, at least in form, as a function of human developments embodied in history and attributed to specific epochs, in which man's moral awareness has burst through the temporal structures of historical religion. In effect, such a transformation in religious consciousness could result in a wrenching denial of past historical commitments and lead to a questioning of deeply ingrained values, attitudes, and traditions. Due to the interrelation between society and religion, such questioning can be seen as the precursor of the modernization phenomenon of the nineteenth century.
To the Aufklärers it appeared obvious that even spiritual phenomena were not forever immutable. The reality of religion began appearing as the universal action of the spirit. This interpretation convinced the Aufklärers of the relativism of all human creation. 15 The Aufklärung vision of progress was reformist; their sense of future time was controlled by their immersion into past time and was modified by the realization that every nation, every historical epoch, had its own merit, its own unique spirit. Significantly in the Aufklärung, history was seen as a guide in the search for things human. This perspective, it was thought, yielded a concept of development and a notion of individuality as well as of social collectivity. The Aufklärers formulated a theory of historical understanding that established a duality between nature and spirit and recognized that all cognition reflects the milieu in which it is generated, 16 not absolute laws or deductive reasoning.
This emergence of historicism during the last half of the eighteenth century and its emphasis on development as well as on individuality proved supportive to the romantic idealism that formed a reaction to the mechanistic, rationalistic aspects of the Franco-British Enlightenment. During the last half of the eighteenth century, therefore, the mood of German thought markedly changed. Educated Germans began rejecting empirical rationalism, which often produced an enlightened perspective both mechanical and one-dimensional; they took advantage of the fulness of emotional experience being explored by secular writers of the Sturm und Drang era as well as by the pietists. As a stage in the history of ideas, German romantic idealism was not derived from any one single source whether identified as classical humanism, rationalism, or Protestantism. Agreeing with classicism and the norms of the Western Enlightenment, idealists asserted that that which is an end in itself-the primacy of man, unity of being, intelligibility-is realizable by man in time. Agreeing with romanticism, idealists maintained that human history, actually the cosmos as a whole, lives by the generation and confrontation of polarities. proved capable of sheltering German Protestants from the intellectual storms of the era. 17 In fact, the philosophical problems Hegel sought to resolve with the dialectical method were posed, though not solved, by the Aufklärers. These Aufklärers conceived of spirit as an independent force that did not exist outside history. Each historical form contains a spiritual component and an element reflecting material and historical factors.
Romanticism 18 also cherished experience and tradition, emotion and reason, religion and science, the real and ideal, individual and group, order and freedom, man and nature. There was, then, a spiritual affinity between the romantic and idealistic movements, but the former was more an attitude toward life in the universe than a systematic and abstract philosophy. German idealists, however, certainly shared the romantic appreciation of historical continuity and development. History became for romantics the working out in time of a spiritual idea. "becoming," an eternal movement of unique individual acts, which could be understood and reproduced only by the active application of the thinker's sensitive empathy. German idealists and romantics sought to discover the plastic forces underlying tangible historical reality. They rejected the separation of physical and spiritual being as they searched for the realities underlying appearances. 20 Romanticism and idealism are not reactions as such to the Aufklärung, but are continuous developments growing from the historicism emerging during the eighteenth century in Germany.
SAILER
In the spirit of the age, Catholics also attempted reform within their institutional Church. It is difficult to judge "Reform Catholicism," because it inevitably grew from heterogeneous motives and led to very mixed results. Reform Catholicism could include Febronius, Joseph II, and Abbot Rautenstrauch. But cosmetic or strictly institutional reform could not suffice. Catholicism was in danger of losing the philosophical battle of the Aufklärung, which was questioning the concept of religion as a supernaturally grounded phenomenon, since Catholics had not previously put forward an ecclesiology that reflected the dominant currents of the era. Most Catholics seemed to feel that it was the Church that was still in question, whereas contemporary European thinkers were debating the essence of religion itself and had begun to view it merely as a cultural expression of a specific population. 21 In fact, both aspects of the spiritual question had to be treated in order to give religion credibility in an increasingly secular world. Catholics had either to reject or assimilate wherever possible the intellectual values of their era.
In meeting their responsibilities to revive the Church shaken by the rationalistic Enlightenment and the French Revolution, a few Catholic theologians accepted the responsibility and challenge of updating Catholicism so that it could compete effectively in the philosophico-theological market place. These reforming theologians hoped to escape the baroque ecclesiology of the Counter Reformation and Enlightenment, which in their perception was based on natural law and on the Church as a legalistic institution. Detesting radical revolution, Catholic reformers hoped to preserve the continuity of historical development. Catholic renewal theologians had no wish to re-establish old forms, but to construct new ecclesiological models appropriate to the times and capable of intellectual experience rich in potential for the future. He was receptive to the speculative potentialities of man, and his work was characterized by a basically optimistic tone. This orientation was reinforced by the idea of the human dignity of each person, a seminal insight common to both the philosophes and Kant. 25 Religion for Sailer naturally became more than morality. Even so, Sailer's acceptance of Kantian moral analysis reinforced his emphasis on human dignity and the role of man in the cosmos.
The Christian kerygma, he maintained, could not be fully understood in its essence merely by the individual's use of theoretical or practical reason. In the ethical autonomy of the Kantian system, revealed Christianity served only as a means for the communication of values derived from the moral order. In his work Sailer fused ethics and positive Christianity by maintaining that the ultimate moral ethos for man originated with historical Christianity. He discarded natural ethics as a form of autonomous and hence subjective religion. Built upon the kerygma, the spirit of Christianity was to sanctify the human species. The goal of the Christian dispensation was to unite mankind again with God through Christ. But sanctification implied more than a mere philosophical deduction of duties; it was the process of God's life working with the cooperation of the specific human being. God-man, Christ still lives in his Church, which provides the foundation for the fullest expression of man's moral capacities.
Sailer based this vital Christianity on the principle of the living tradition housed in the Church. Living tradition did not mean simply the promulgation of revelation viva voce through spoken words, in opposition to the silent words of Scripture; it was also the proclamation as it historically has emanated continuously from the spirit-filled heart. "Living" was understood in the sense of the experiential spirit of the Sturm und Drang era. The proclamation of God's word in Christ served as the principle conduit of religious truth for all time. Sailer was not exclusively concerned with specific formal dogmas following the initial transmission, but rather insisted that the kerygma be attached to the living spirit in the community, so that life be related and ignited through Life, love reflect Love. In his Religionskollegien (1973) as in the Grundlehren (1805) dogma was grounded on Christ and on the apostolic preaching as living tradition. The apostles were living witnesses to the life of Christ.
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The Church was a living mediatrix of this faith rooted in apostolic tradition. In the pulsing word of this Church experienced by human persons, tradition can be fully believed. The function of the Church as the historically living bearer of tradition so impressed Sailer that in his Grundlehren he expressed his commitment to tradition, simultaneously divine, apostolic, and ecclesiastical. Although he had described in his Theologiae christianae cum philosophia nexus (1779) a tradition based on God's word, planted and nourished by the apostles, and then interpreted juridically by the Church, Sailer now saw under the rubric "divine tradition" something with content, namely the word which has its origin in God and continues enlivening the Church. the New Testament was the oldest written record grounded on the orally disseminated apostolic confession of faith. He saw in Scnpture a source for the expansion of human consciousness. Scripture was the history of God's dialogue with man through his representatives and, finally, through the God-man created to sanctify all. The essence of this faith was continuously born in the tradition which historically has lived within the Church from, the apostolic era before the written record.
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In his early theological career (1779) the Church, accommodating the natural-law theories of the Enlightenment, stood above Scripture and a stabilized tradition. The Church was initially the interpreter of this unchanging deposit of faith to others of different times and cultures. In his later works the Church became immersed in tradition and was viewed as the historical institution that, as it matured, uncovered the formerly obscure meanings of God's word with a magisterium (a body of teachers) now operating as a tool of this living tradition. The Church as a community would continue to exist in time and in varied forms, but the content of the living tradition was ultimately determined through the apostolic deposit and would remain the same, although the form would vary. The organic Church alone protected this deposit, so that the mute words of the apostolic tradition would forever remain animating words, because the Church as mediatrix was both a living and a juridical community. The hierarchy with its juridical duties was ultimately included in Sailer's organic ecclesiology, but now with a function of service to the community. Derived from the vision of an organically and historically dynamic society powered by the religious spirit of the community, Sailer's ecclesiology undoubtedly represented a fresh vision of the Church. Opposed to the lopsidedly institutional and hierarchical structure of the Church that he had originally described in 1779, Sailer ultimately analyzed the uniquely religious content and goal of the whole Church and grounded this ecclesiology on the individual's religious experience stimulated by his life within the community. Man as a member of this organic Church was spiritually more able to discern God's word than was anthropocentric man rationally postulating his God solely for ethical Impressed by Schelling^ diagnosis of the all-pervasive Urgrund, Drey insisted that everything finite is based on an eternal and absolute ground, but that this is God. Man as creature originates from this Grund und Fundamentum, but he has a principle of freedom intrinsic to his personality that is independent even with respect to God. 41 Unlike Schelling, Drey maintained that development occurs only in man's consciousness of , God, not in God Himself. Drey's theological system rests on the separation of man from the omnipotent God who reveals His truth to man continuously in history.
In Drey's opinion, the historically verified tendency to social unity cannot be separated from the essence of man; it is based ultimately on the consciousness of his total dependence on the Urgrund of all things. Human dependence, based on man's participation in total being, is made personal through the act of creation. Society continues the historical development of this original consciousness so primary to the human condition. Hence there is in the natural and preconscious primitive state of man no community in the accepted sense. With the awakening of his self-consciousness as he becomes human, man focuses his intellectual processes necessarily on the total religious determinedness given to him through the act of creation and God's initial revelation. This rise in consciousness is concomitant with the establishment of a human community, because man possesses along with the consciousness of God an understanding of the reality of the world with all of its structural interrelationships. Like most of the German idealists, Drey also found in human self-consciousness an important instrument for the understanding of man's relationship to God. At creation the human spirit has an original inclination toward God which materializes in religion and reinforces the universal connection of all being to the Urgrund from which all creation gains support. This interconnection of creation with God becomes in Drey's theology the historical kingdom of God in all of its richly multiple dimensions. 42 Simultaneously, as man's consciousness expands, his expression of these eternal truths becomes more detailed as it reflects his surroundings.
Drey appealed specifically to the testimony of the Old Testament as the primal embodiment of the narrative which describes how the first human beings developed their awareness of God as well as how they formulated the initial elements of their religious feeling in the process of being stimulated by God's word and remaining under His direct guidance. Religion was initially mediated through God's word and presence and became a reality grounded in revelation. The varieties of human consciousness and the concretization in Scripture of these ways of understanding God proved to Drey the great antiquity and originality of this religious tradition. Original revelation, it seemed, was an intimately personal encounter. It was in a real sense a dialogue with the Creator, since God made His appearance to man in a very natural manner. Conscience as revelation also appears as the announced will of God, as the call of the infinite Spirit to the finite, as the living word whispered within man, as the admonition of law to man urging ethical freedom.
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This objective revelation is a verifiable and historical communication from God to man, not a subjective manifestation of man's consciousness.
Even though the unchangeable God is the original stimulus, the forms of religion and tradition are not static. Drey stated that if tradition living in the family, for example, were the bulwark that protected primitive revelation, then tradition further developed with the coalescensè of the tribes of Israel into a nation after the Flood. The expression of this tradition, therefore, changed as the social structures characteristic of human history were transformed. Drey based this evolution on the historicist and romantic precept that there persists a characteristic national spirit for each people. Hence, the rise of different nations into prominence necessarily introduced change and differentiation into religion and into the expression of religious tradition, just as universal human consciousness assumed a concrete form reflected in the peculiar characteristics of the various peoples. Similarly, since it is possible for a nation to achieve distinction from others without a language which corresponds to its own characteristic spirit, so too such a historical evolution would be impossible without a differentiation from other faiths and the development of the nation's religion. The help of original revelation was necessary for the development of its own religion, and for the development of objective religious concepts at the very beginning. Hence, even with historical differentiation, humanity still maintained a common reli- 
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To a historical Church Drey connected tradition as it developed in the community (Gemeinde) of the faithful, which continuously nurtured and proclaimed the message of the apostles. Between the Church and tradition existed a symbiotic relationship, since incorruptible and divinely mediate tradition is possible only through the. Church. Christian revelation was also from the very beginning explicit in the dogma of the Church and implicitly transmitted to men through such channels as the liturgy. Drey's ecclesiology was shaped, then, by the theological implications of living and developing tradition, so much so that the analysis of tradition as God's word coincided with his study of the Church. The theology of living tradition was nourished only when essentially connected to the Christian community (the Church), in which men were constantly concerned with comprehending and living God's word. 50 God, moreover, still continues intervening through the hierarchical authority that he has established.
Despite his description of the Christian community as organic, Drey did not depict the magisterium of the Church as a natural outgrowth of the Gemeinde. Imitating Schelling's dialectic of mutual interaction, Drey in his Kurze Einleitung repudiated any one-sided interior development through the work of the Holy Spirit, as well as any arbitrary initiative directed by the ecclesiastical authorities without reliance on tradition to interpret independently the revealed essence. The magisterium had to respect tradition as the encapsulation of revelation and was to govern with a view to service rather than dominance. Through his analysis of Christian tradition, Drey found the ecclesial authority uniquely originating in the message of Jesus. The Christian community did not originally create its own magisterium, for this element of the Church was established by Christ before the community was formed. The teaching office of the mission of the apostles was instituted by Christ as founder of the Church to provide an initial structure and safeguard revelation for the Christian community. Drey emphasized that an understanding of the organic community of the Church was necessary to grasp the essence of the institution and its offices. The configurations of the magisterium or the community may vary historically, but the relationship of service for the propagation of the message to the faithful in the Church must remain intact as the primary responsibility of the teaching authority. When he instituted his Church, Christ designated the community as the future bearer of tradition and communicated to it his kerygma. Through announcing the "good news," his disciples and their successors converted others to share in Christ's message as they continued to develop its full meaning. For Drey, then, the Church was no merely juridical administration; it is a community through which the living revelation-tradition has been passed down from generation to generation, unchanged in essence as the meaning of God's word unfolds more completely. The Church is the societal framework within which the historical revelation has been mediated into succeeding epochs. On a more concrete level, the Church is also visibly revelation itself in its current form, a constantly living objectivity, immediately observable. Revelation as objective religion is necessarily rooted, Drey maintained, in the Church. In Christianity this means that the Church, viewed holistically, is the unbroken continuation of the original Christian drama. Hence an institutional Church is necessary. In Catholicism the kerygma (Urchristentum) perdures as a factual entity. The theologian can conceptualize historical Christianity in the present only when he can synthesize the positive and historical aspects of Christianity as they interfold with and grow from one another organically. This organic, romantic historicism became for Drey the means to maintain an institutional Church in which dogmatic formulations based on revelation can continue being explicated according to the needs of the time. In a real sense, only dogmatic formulae became relative in this context.
51
Drey defined the essential nature of the Church not as something found in an unchanging universe of ideas but only in the real history of the Christian community. Impressed by Schelling's analysis of the historical growth of consciousness, Drey passed beyond Sailer's experiential and organic paradigm. The actual Church not only possesses a history; it exists through its objective history, not merely through the subjective experiences of its members as they perceive the original deposit of faith, borne by the Church through the ages. There is no "doctrine" simply reflecting an unalterable metaphysical and ontological system, but only one which is mediated within the framework of the historical Church with its mutable theologies. Ecclesiology must be created anew and is composed to meet the changing needs of the historical people of God by dialectically updating formulation and terminology as a means to expose more fully God's message to each generation. A specific ecclesiology should be the theologian's response to his historical matrix, involving the conjunction of the intellectual, political, social, and religious forces which compose his era. 52 Building on Sailer's religious and ethical Church nourishing its members alive in Christ, Drey objectively rooted a historicist ecclesiology in the soil of German romantic idealism stressing a spiritual consciousness temporally unfolding within a developing society. Most significantly, however, the truth or values embodied at each level of spiritual development must remain identical with the initial essence, only now more clearly known or distinctively understood in the later stages. The original seed unfolds so that the essential truth is more fully comprehended as man's consciousness historically progresses. Drey as- serted that the kerygma was transmitted in conscious tradition and that the essence of Christ's message has developed or become more clarified through the historical Church, an institution capable of thriving under any ideology and in the pluralistic sociopolitical order that has characterized human development.
Both Sailer and Drey decidedly transformed the ecclesiology of the Church. In essence, at least for Drey, the Church was revelation. Along with this ecclesiology, both Sailer and Drey treated the issue of revelation and tradition within their historicist, romantic, and idealistic Weltanschauung. In the process the Catholic concept of revealed religion was modernized and could survive in the midst of the philosophical onslaughts questioning religion which were gaining momentum during the Goethezeit. A fresh image of the Church ultimately resulted in revised insights into the essence of Christianity as well as of religion in general and has proven useful to such theologians as Küng, Rahner, and Congar presently concerned with understanding the structure and mission of the Church.
